Each copy of any part of a JSTOR transmission must contain the same copyright notice that appears on the screen or printed page of such transmission.
fies societies on seven levels of social differentiation. I chose two societies from each level for which I believed there was adequate religious data. Ultimately, however, I was able to use information on thirteen religions. 3 In this paper I use Marsh's social classification, though were I constructing my own index of social differentiation rather different societal groupings probably would emerge.
In addition, one faces the problem of scarce and fragmentary information about women in African traditional religions. With few exceptions African societies have been described from a masculine perspective which is understandable insofar as anthropologists have been primarily concerned with charting the public structures of social authority. Invariably such structures involve relations between mell. Nevertheless, even in societies where women play important public roles, such as the queen mothers in several Akan-and Bantu-speaking societies, these roles usually have been studied not on their own merits but only in their relation to some male role. Carol Hoffer's seminal essay on Madam Yoko of the Kpa-Mende Confederacy indicates how richly illuminating a feminine perspective on women's roles can be. Since it is impossible to infer an accurately detailed feminine portrayal of social roles from data drawn from a masculine viewpoint, the many informational lacunae in this essay imply not that a belief or practice does not exist but that I do not have information about its existence.
NORMS AND IDEALS FOR WOMEN
In recent years Robin Horton has argued persuasively that differentiation in religious beings and their cults is related to differentiation in levels of explanation in African systems of thought. 4 At the most general level a supreme being exists who is rarely involved in human endeavors except as an ultimate source of explanation; lesser categories of spiritual being are associated with social units within the community and are considered responsive to the deeds of men in their secular and religious lives. Horton's view is consistent with the information on spiritual beings and cults presented in Chart I. In many of these societies, a supreme being is recognized but no formal cult activities are associated with it, while other kinds of spiritual beings are acknowledged to whom cults are addressed. In all thirteen societies ancestral spirits are worshipped and often some other spiritual being. In these societies, there does not appear to be any correlation between levels of social differentiation and types of spiritual being. depend upon ecstatic illumination for its authority, controls the central morality cult, women and men of subordinate social categories may be allowed a limited franchise as inspired auxiliaries." 5 As has been noted, in African society females are not regarded as intrinsically superior to males, although some women of royal lineage may outrank some commoner men (e.g., Swazi, Ganda, Bemba, Azande), some women legitimately may control men within the domestic sphere (e.g., Khoikhoi) and a few women may exercise chiefly power (e.g., Mende). Through ecstatic mediumship, however, able women can temporarily transform their inferior social status into the highest status in societies where people believe that immortal spirits can speak through the lips of mortals. 6 rituals express the dualistic nature of women's sexuality and the means by which the positive aspects of fertility may be harnessed for social good and the negative aspects of sexuality may be contained and socially controlled. Both religious ideology and female puberty rituals, therefore, stress concepts associated with fertility and feminine sexuality.
Chart

POTENTIAL FOR CHANGE
The dualism of African traditional religious ideology reinforces the secular social structure. Three basic social principles are affirmed in religious thought: the subordination of female to male, the separation of male from female, and the complementarity of male and female. In religious institutions as in secular ones, male is recognized as generically superior to female, though specific females may be superior to certain males. Nevertheless, the separation of spheres of activity for males and females enables women to exercise authoritative and prestigeful roles among members of their own sex as senior co-wives or senior members of women's groups based on kinship and residential principles (e.g., Swazi, Yoruba, Azande, Mende, Nyakyusa, Yak6). Nevertheless, the cooperation of the sexes is essential for social continuity. Fertility and vitality of humanity and its world represent important religious goals. Such goals reaffirm women's domestic and inferior orientations in society. In and of themselves, therefore, African traditional religious ideologies do not promote social change.
Nevertheless, such systems of traditional religious thought are responsively adaptive to structural changes. As Robin Horton has argued so effectively, the "two tier structure" of traditional cosmologies readily adapts to Islamic and Christian cosmologies. In traditional religion, the differentiation between supreme being and lesser spiritual beings is associated with the former's macrocosmic disinterest in human activity and the latter's miscrocosmic involvement with social life. Nevertheless, the basic ideological structure adapts readily to newly enlarged worlds by shifting its emphasis to the macrocosmic level from the microcosmic level. 
